T he first missionaries of various Christian denominations arrived on the Zambian scene towards the end of the nineteenth century. 2 The fact that a hundred years later Zambia was declared by its president and constitution a "Christian nation," and that the vast majority of the population considers itself today as Christian, speaks for the enormous success of the Christian missionary endeavor.
The missionaries, of course, did not arrive into a historical vacuum. Historians have written about the spiritual changes, innovations and insecurities that had accompanied Bemba religion and social life in the centuries preceding Christianization and colonization. 3 Social and religious change also continued to mark people's lives after the advent of the missionaries. People were drawn more directly into the emerging national and global schemes, bringing forth new concerns, ambitions and outlooks that went beyond the local scopes and the competence of the local spirits. Ideas of direct access to a God to whom all peoples are subject became more relevant.
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1 This piece is a slightly edited version of the second chapter of Bernard Udelhoven, Unseen Worlds: Dealing with Spirits, Witchcraft and Satanism (Lusaka: FEZA Publications, 2015) . The ebook is available for free download at http://www.fenza.org/unseen_worlds.html. 2 Zambia became an independent nation state in 1964; it has not changed the boundaries that it inherited from the colonial state (Northern Rhodesia). When I extrapolate in this article the notion of Zambia into colonial and pre-colonial times, I simply refer to the geographical area within the boundaries of today's state. 3 For changes in Bemba religion, see Wim Van Binsbergen, Religious Change in Zambia: Exploratory Studies (London: Kegan Paul International, 1981) ; and Hugo Hinfelaar, Bemba speaking women of Zambia in a century of religious change (Leiden: E. J. Brill, 1994) , 19-33. An example is the imposition of centralized chiefly rule and the corresponding infiltrations of religious traditions. 4 Historians and sociologists have labored to deduce the reasons that favored the mass conversion to Christianity and Islam in Africa in the twentieth century. Robin Horton suggested that African religions contained already the seeds for their own transformation. The enlarging social and political factors in the twentieth century all over Africa favored the processes of conversion to the Christian and Islamic faiths with their universalistic explanations and global framework (Ruth Horton, "African Traditional Thought and Western Science," Africa, 37 (1967): 50-72, 155-188.) . Some scholars evaluate the massive changes through the lens of imperialism and Westernization that destroyed and distorted the African religious landscape in the time of colonialism and beyond. Others focus attention on African agency in the process of change and the roots inherent in African religions themselves that could give such changes their momentum and shape. (An example is Robert Strayer, "Mission History in Africa: New Perspectives on an Encounter," African Studies Review 19, no. 1 (1976) : 1-15, building on the work of Robin Horton and others.) tian practices" in the range of traditional medicines, amulets, charms and healing procedures, missionaries were not able to give clear answers, not even with the help of various commissions of inquiry attended by people considered as experts in this field. While everybody condemned medicines used with the intent to do harm, things were not so clear for medicines used for healing. African terminologies for what makes up a medicine or a charm were not identical with Western ones. While the missionaries regarded many African medicines as superstitious, they could not exclude the possibility that some medicines and practices were helpful to the people. Many times they worked. Alternatives were not available, and concepts of healing remained pluralistic in Christian contexts.
Official guidelines left the usages of terms like "charms" or "medicines" very vague, maybe intentionally vague, Hokkanen proposes, to make room for the local adaptation of Church policies. The African Christian elite negotiated the acceptance of some forms of medical pluralism that was realistic in their work on the ground. Not every healing method was condemned, though many cultural remedies interacted in one way or another with the spirit world that was far from being Christianized.
Transformation of beliefs took place through specific engagements, when spiritual help was rendered (or not rendered) to troubled individuals. With this insight, I
now look at the Catholic missions in Zambia, using the example of the White Fathers.
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Missionaries in the Early Twentieth Century Presbyterian Church in Northern Malawi," Journal of Southern Africa Studies 33, no. 4 (December 2007): 738. 9 Hokkanen clarified in his study on healing contests in the Livingstonia Mission that the early missionary endeavor cannot be analyzed solely in terms of conflict between local and missionary outlooks. The missionary enterprise itself was plural (foreign missionaries, medical personnel and doctors, African church leaders and elders, evangelists, preachers, ministers and their families, but also differences in individual congregations), and so was -of course -the local scene. This point applies also to the White Fathers, on whom I focus in this article. While their decision-making process was highly centralized, they had to apply rules with the help of African catechists and teachers. Compromises on the ground developed naturally. Such compromises became transformative to local beliefs. The missionaries may have looked similar to each other with their beards and cassocks, but letters reveal different attitudes and heated controversies about appropriate pastoral approaches. See for example Louis Oger, "Our Missionary Shadow: A Series of Historical Flashes at the Occasion of the Centenary Celebrations of the Catholic Church in Zambia" and "Reflections on Second Evangelization," Archives of the Missionaries of Africa (Lusaka: FENZA, 1993), 26, 54-55, 77 and letters of Joseph Dupont in the Archives of the Missionaries of Africa, FENZA, Lusaka.
INVOLVEMENT IN DISCERNMENT PROCESSES
The early White Fathers took the existence of the devil and of demons for granted. Though they made much room for the notion of superstition, they nevertheless believed that the devil was real, and so were demons. Such beliefs presented them with opportunities to take part in the discernment processes that surrounded people struggling with spiritual forces. An overlap developed between theirs and local beliefs. The Church had weapons against attacks by evil spirits, the most direct one being the prayers of exorcism. Where missionaries applied it, it aroused much interest among people. Bishop Joseph Dupont used it at the beginning of the twentieth century against a plague of locusts on the gardens of the mission (successfully). We do find some examples of exorcism in the diaries, when people called the missionaries to help in the struggles with evil forces. An event that occurred in 1911 was recorded by the White Fathers of Kayambi Mission:
Going through Musanya, the Fathers saw for themselves that the chief 's houses were really haunted. In the course of his religious instruction, Fr. Marsan was not afraid of telling them that they were not tormented in their homes by the spirits of the dead on the prowl, but by the Devil himself. He added that they had nothing to fear, that the Devil's power came from God, and that the Devil had no power to take their lives away. While the Fathers were at supper, Musanya came to call them. The Devil had come. The priests made for the house where the Devil was busy, and found the children were being pinched, scratched, slapped. They felt the children with their hands, but did not find anything. They could hear the slaps, but did not see any striking hand. The children were shouting "Nafwa-I am dead!" The following day, in the same village, the chief called them again. This time the two priests shut themselves into the house and closed the door. Fr. Ducourant put on a stole, recited the prayer for the blessing of a new house, and sprinkled holy water around, then challenged Satan to manifest his presence. There has never been any strange happening since then in this house nor in the village.
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The people of Musanya and the missionaries had different understandings about the nature of the force that was haunting the house. The priests taught them that the manifestations did not reveal the spirit of a dead person, but the devil. Nevertheless, the missionaries' prayers and approach seemingly fulfilled their purpose.
The house remained quiet (at least the diary entry suggests this), and the priests gained the reputation that they had powers to deal with such forces. Many missionaries were certainly keen to show that there was superior power in the Christian faith -they were able to defeat witchcraft and evil spirits. On the other side of the coin, they themselves became also more easily associated with the occult world.
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The process of Christianization, of giving meaning to religious concepts, was a two-way traffic. Missionaries and church officials sorted out the "pagan" notions of spirits and spiritual forces in view of their own theological categories; aspir- Another case: a woman aged roughly twenty-five, from the Kifunge area, suddenly declares herself possessed by the spirit of a chief 's spirit ("mfumu ya mipashi"). In other words one of the great spirits of the ancestors -one of the spirits the Natives consider as secondary divinities by the powers they attribute to them -has taken possession of her body and mind. She now gives orders to all around to bring her food and cloth. It is a real racket. We have her arrested for questioning, but all we can get out of her is: "Ni Shetani -it is Satan." She pretended to be possessed by the Devil. After being condemned to pay five hens as a fine, she is booed by the crowd, for the people are in awe of those people turned instruments of the spirits, and they are very pleased to be rid of them. What is at the bottom of those so-called possessions by spirits? credulity and superstition of the ordinary folks. It may be sometimes a case of hysteria. We must not exclude either the possibility of genuine cases of diabolical possession. The case of that woman mentioned above seemed to have been an attempt at a clever hoax, for the woman remained remarkably calm and composed under questioning.
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Here we have a case where a woman declared herself to be possessed by Satan (Shetani), whom she understood as "mfumu ya mipashi," meaning "the chief of the spirits." It seems that the event took place in the village on the mission ground in Chilubula itself, since the missionaries had the authority to judge the case and impose a fine. The missionaries had been teaching about the devil (Shetani) in the catechism classes. The woman seemingly associated Shetani, the new chief of the spirits, with the many ambivalent spiritual agents that possessed people frequently.
Shetani for her fell into the class of spirits related to the royal ancestors or of the ngulu spirits (spirits connected with awe-inspiring monuments of nature, or spirits vaguely connected with past or present peoples). Such spirits could make a person upon whom they befell sick, but could also become a valuable resource for the community by bestowing extraordinary abilities of healing, prophecy or divination.
For this, they needed to be respected, and the possessed woman demanded this respect. Missionaries on their part investigated this type of possession in terms of their own categories. Since the experience of the woman did not fit the pattern of what they expected from genuine demon possession (as defined by the Roman ritual traditions), they either saw it as a hoax or as a form of hysteria shaped by superstitious concepts and understandings. In the quotation, the missionaries distinguished three types of possession:
• Real demonic possession (which could be answered by means of prayer and exorcisms);
• Faked possession to gain attention or privileges (here the best answer was to slap a fine on the person to bring her back to her senses, as the above example 12 Chilubula Mission Diary, February 1904. shows); and
• Imagined possession, due to superstitious beliefs.
It seems that the people who had settled on mission territory (mostly young people -and sometimes former slaves freed by the missionaries) sided with the missionaries in this case. Many of them were looking for a break from the past, and were unwilling to give the woman privileges because of her status of being possessed by a spirit. The incident is an early example of the suppression (fining, punishing) and of the silencing of experiences with interfering African spiritual realities that was to accompany the missionary endeavor. But the quotation also shows that the devil was becoming a flexible category of thought, appropriated in different ways.
This incident happened at a time when there was much discussion among the missionaries themselves about the use of exorcisms and blessings. While some early missionaries made ample use of prayers of blessings, other missionaries feared that such an approach fostered superstitious beliefs in magical objects, leaving people trapped in their fears. Worse still, those with extraordinary powers of healing and blessings could also bring curses, when angry. The healer of one person or group may be the witch of another person or group. The careful approach that downplayed spiritual powers was to gain the upper hand, while rituals and blessings outside the church came to be much discouraged. 13 Fearing misunderstandings, missionaries stepped on the brake and avoided exorcisms and personal initiatives of blessings. Instead, priests encouraged people to strive for a firm integration into the sacramental life of the Church, which was enough to safeguard the Christian from the enemy's attack.
ABODES OF THE DEVIL
When the missionaries arrived, Catholic theology of the time did not leave much room for salvation outside of the Church. 14 The realm outside the Church was "The people living in the Nsenga are the BaKunda, and their language is Cibisa. They give the consonant 's' a buzzing sound. They are all animists. The spirits are in the centre of their worship.
They are addicted to customs we are tempted to attribute to the devil, like abusive beer drinking … lascivious dances, adultery, and polygamy. They are miles away from our polished Christian civilisation. But as human beings, they are kind and pleasant, and they showed themselves very hospitable towards our catechists." The former quotation refers to a battle of catechists with their own communities, who teased them with provocative and sexualized dances: "People recently danced immoral dances before the eyes of the catechists while nagging them to do anything about it and at the same time making all sorts of nasty remarks about their virility. The Devil is still fighting rearguard battles very efficiently."
"fear of God" (as he perceived it) through the stressing of judgment and eternal punishment. 28 Missionaries were supposed to counteract a lack of thought about life after death.
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Some missionaries who were to leave a lasting impression on people (for example the famous Father "Kolibo") 30 made much use of the image of the devil to make people reflect about the consequences of immoral actions. People remembered details of his fiery instructions and sermons for decades to come, and sometimes applied his images of the devil to concrete misfortunes that happened to lapsed
Christians. Bishop Larue (maybe more than other bishops) promoted an approach marked by judicial and legal consideration, drawing out the convergences and incompatibilities of Christian and cultural norms. Hugo Hinfelaar wrote that
Many marital customs and the initiation rites of the women were scrutinised and declared to be pagan. A list of sins was drawn up that allegedly offended the commandments of God and of the Church and were regarded as something to be confessed during the sacrament of confession. The stress tended to be on hell and the power of the devil. This negative approach became oppressive. 31 Hinfelaar, however, also notes that this negative approach to culture was not universal. Another approach and active interest in African culture developed among White Fathers that became a hallmark for them. The classic "White Father's Bemba Dictionary" is an example of this interest that was applied with attention to detail. The process of studying the language and local culture brought to many missionaries an appreciation and a love for the traditional wisdom. This also brought them closer to local cultural authority figures. Hinfelaar writes that 28 Garvey, Bembaland Church, 91. 29 See for example the writings of Father Nicolas Garrec (writing in the 1920s). "'As for doing good,' the elderly people are want to say, 'we did not even think of it, we had no time for it, nor did we speak of resurrection and of a world to come. We were just living our lives where we were, living through the events of every day. We were only concerned about war, food, witchcraft, and women... We thought only of ourselves. '" 30 Jean-Marie Colibaut, 1880 -1954 Missionaries' studies of African culture proceeded from a certain angle, for the service of evangelization, as a "tool box" to explain the gospel and to root catechism into people's life. This also brought an interest into the conflicting areas. Studies and inquiries were repeatedly commissioned to scrutinize pagan rites (including the secret puberty rites) and to draw out where they were incompatible with Christian thought. Missionaries were often very uncomfortable with practices exhibiting sex. The problem was that "good traditions" and "bad ones" were subtly woven into each other. Taking out the "bad" elements (as evaluated by the priests) could destroy the rites altogether or turn them into dull and unexciting enterprises.
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Missionaries' positive interest in local culture made it no longer possible to identify the realm of the devil plainly with non-Christian practices. If culture contained both good and bad elements, which were not easily separable, then the devil's connection with non-Christian practices also became less specific, more vague and indirect. While the devil remained associated with the realm outside the Church still for years to come, the missionaries rarely saw the devil as directly possessing people in a way that necessitated a formal exorcism. Furthermore, according to Catholic doctrine, the devil cannot take away the freedom of people to choose what is good.
32 Hinfelaar, History of the Catholic Church in Zambia, 430. "This negative approach to culture and custom was not universal. For some missionaries the key word had become adaptation, i.e., some of the traditions could be adapted to the teaching of the Church. However, the local culture was seen as being at the service of Christian evangelization and there was as yet no equal dialogue between the tenets of African traditional religion with those of Christian religion." (122). 33 Even when inculturation theology enabled later generations of missionaries to acknowledge the presence of divine wisdom in cultural traits and to build more actively on cultural rites, the elimination of "bad elements" from the "good elements," orchestrated by outside decrees, could cripple the Christianized rites. For example, the removal from initiation rites of all the elements that were classified as bad (beer, punishments, nakedness, sexual commentaries, obscenities, the use of medicines to increase sexual attraction and potencies, etc.) also took from the rites many life-energies, turning them somehow into uninteresting, catechetical endeavors. After the church rites, people still wanted the real thing -performed secretly away from the eyes of the Church.
In the traditional Catholic paradigm, the devil is the hidden spiritual agent in the background; he does not appear in the foreground, and if he does, it is very rare and exceptional. The devil for the missionaries was a feared spiritual agent with a theological significance. He was also an explanatory and/or poetic category for people's resistance and cultural entrenchments. He was rarely an agent whom one would encounter face to face as in forms of direct possession. The concept of widespread demonic possession that needed to be addressed through exorcisms would come only much later, in the charismatic and Pentecostal approaches.
'YOU CANNOT SERVE TWO MASTERS'
The early missionaries stressed a very long catechumenate. People who sought baptism had to make a choice in life: one cannot serve two masters. Spirits other than God had to be renounced.
As we know today, people lived with a complex and changing world of spirits, with many regional differences, when the missionaries arrived on the scene at the end of the nineteenth century. Different types of spirits were associated with local or regional shrines, chiefly cults, ancestors of one's own lineage, the dead belonging to a hostile environment, spirits belonging to fearsome places or foreign peoples, and spirits able to teach extraordinary crafts; spiritual forces were subtly woven into specific relationships. Spirit possession referred to distinct issues and phenomena, depending on the types of spirits that afflicted a person. Also the ancestors embodied a part of themselves in a newborn child, connecting intrinsically to his/her soul.
Some spirits were dangerous for outsiders but beneficial for insiders. Others could transform the person they befell into a "wounded healer," a prophet or a diviner.
Some spirits could be manipulated through the forces of witchcraft.
The missionaries did not experience these spirits themselves; they studied and classified them according to their nature ("good spirits," "bad spirits") that they perceived from people's descriptions, which placed the spirits on a more abstract level. 34 Catholic theology of the early missionaries used concepts of scholastic the-ology going back to Thomas Aquinas to understand and classify the spirit world.
Their concepts defined angels as spiritual, non-corporal beings with superior intelligence, whose knowledge is not tied to the senses. They can see in a flash of time many of the divine truths. If they turn against the will of God, then their decision is permanent; angels cannot change their mind. Either they are with or against God and his plans. There is no middle ground for spirits in this theology.
For the spirits that interfered with the lives of people, if they were real and if they were a hindrance to the acceptance of the Gospel, they belonged to the devil. The
Aristotelian philosophical principles that provided the foundations for scholastic demonology and angelology were foreign to the people to whose concepts they were applied. Their own concepts were embedded in relational understandings of reality and human life.
While the missionaries associated some spirits with the devil, calling them demons, they placed most spirits into the world of superstitious beliefs where they existed only in people's imaginations. Such beliefs were associated with the devil only in an indirect way: the devil held people captive in fears produced by this world of false beliefs. In any case, people troubled by such imaginary spirits were not qualified to be subjected to the formal rites of exorcism. They were left alone with their spirits in the hope that better education would eventually liberate them from their entrenched superstitious beliefs. Where people could be entertaining real spirits (the missionaries left that possibility open), they were engaging demons and needed to be excluded from the sacramental life of the Church. This extended also to a spiritual relationship with the ancestors, who-outside the realm of the Church-continued to secure blessings for their descendants, but not without making concrete demands by enforcing taboos and demanding offerings for recognition.
Conflicts developed through people's integration into earthly authority structures of kings, chiefs, headmen, family heads or ritual specialists, whose sources of power (see for example the writings of Emile Foulon (1871 Foulon ( -1907 were never understood in purely secular terms. Authority in Zambia always had spiritual dimensions. 35 Royal shrines and traditions continued to stand out as visible focal points for the spiritual authority of chiefs, which was connected to the protection of the land and its fertility, thus also underlining their position in a shimapepo endeared himself to the missionaries, for he turned out to be a fervent Catholic, and very active at the service of the Church and the Christian community. The long and short of it is that Father Superior summoned him to the Mission, where he became his right hand man in the life of the parish. Also, people with ngulu or myela (which I refer to as "nature spirits") opted for less visible signs of their spiritual status; many people with such spirits were active church members. The old landmarks and shrines (at waterfalls, old trees or caves) lost much of their ritual appeal. Nevertheless, dietary and sexual taboos and cooking practices in reference to the spirits unfolded in the domestic realm. Spirits continued to punish their hosts for trespassing on their rules and taboos. Sometimes, this was an occasion for divorce from an oppressive marriage, at other times an occasion for renegotiating existing authority structures within the family. They could bestow on their hosts faculties of healing, of divination, of detecting witchcraft and prophetic gifts. Christians were not allowed to entertain ngulu. Edouard
Labrecque, a White Father who was commissioned to write up treatises on Bemba customs for his fellow missionaries, wrote that
The cases of "kuwilwa" or spirit possessions (falling in a trance, writhing on the ground, foaming at the mouth) may be genuine enough, but they are usually pathological cases (epilepsy and unsettled state of the nervous system). It is not totally impossible, however, that Satan, the Father of all lies, may be involved in some cases (diabolical possessions).
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Since missionaries rarely exorcised ngulu spirits (most of the time they thought they were just imagined) and did not otherwise engage with them, the Church excluded itself from the discernment process that accompanied possession by such spirits (causes of sicknesses, prophecies, dreams). It was left to other ritual specialists, away from the eyes of the Church.
In many ways, the ng'anga (the traditional healer, shaman or diviner) became the alternative to the priest or missionary -which did not prevent Christians from seeking help from both. Most missionaries considered diviners, shamans and healers as charlatans. If they had real divining powers or intimate knowledge of people beyond natural faculties, then such powers pointed directly to the devil. 
UPROOTED CHRISTIANS
From the viewpoint of scholastic theology, it was a reasonable and necessary demand of the Gospel that one cannot serve two masters. The early Christians would publicly, loudly and proudly deny, in the baptism promises, the abstract devil and all his demons, and would be sincere in those promises. Few, however, linked these promises to their own experiences with the spirit world. The spirits with whom people struggled were different from the demons they denounced. Spirits were interwoven into concrete life-situations from which it was difficult to escape. Christians with ngulu (or mashawe in other cultures) felt themselves to be victims of such 43 While diviners were largely seen as charlatans by the missionaries, the diaries mention instances where the missionaries regarded the diviners' intimate knowledge of people as coming directly from the devil. "How does one become a witch or a witchdoctor? It is simply a matter of cunning and daring. What looks like magic and sorcery to a credulous Native is in fact a clever trick, which an incredulous European would quickly discover if he were allowed to attend the consultation. But there are certainly real diabolical interventions: in other words I am convinced that some witchdoctors have, in some circumstances, direct contacts with the Devil." Foulon, "Fr. Foulon tells his story," 53. See also a number of diary entries that refer to the devil's presence in the procedures of the bamucapi witchfinders (Lubwe Mission Diary, September 28, 1934, and other texts).
spirits. They obeyed the spirits since the spirits punished them for not adhering to their commands and taboos. People who did not pass through the puberty rites
were not considered as true women or true men, and sometimes did not consider themselves such either; they were regarded as a bad omen for the whole clan and despised as slaves. 44 People not going to the diviner could be looked at as cowards who kept their eyes shut, fearing to confront the witches. Alternatively, they were themselves regarded as witches. Not to give due respect to the ancestors could provoke disastrous consequences not only for oneself but also for the family. For the converted Christians, the world of spirits did not come as a theoretical world -as the one renounced at baptism -but was enshrined within the concepts of the human body and often validated by individual experiences. The theological concepts provided by scholastic theology did not start with human experiences but with the abstract nature of the spirits. This theology proved to be too blunt to deal with such a complex spiritual world in which people lived, and which was subtly woven into relationships between individuals and families. Sure, some spirits were good, while others were malicious and bad (or at least ambivalent). Often, however, the goodness or badness of a spiritual force depended on the side from which one was looking. In Bemba culture, for example, the soul of a departed person usually became a benevolent spiritual agent for his/her family, a mupashi; a newborn child in this family would inherit its name and character. What was a mupashi for the family members was (and still is today) experienced as a polluting shade to the remaining spouse, a cibanda clinging to the spouse's soul as a meddling spiritual force related to death. He/she needs to be cleansed from the cibanda by the late spouse's family, to whom the dead fundamentally belongs. Whether the spirit is experienced positively (e.g. a mupashi) or negatively (e.g. a cibanda) depends in this case on the kinship link through which one is related to the departed person. Also the authority of parents over their children was vested with spiritual properties; parents could bless their children but could also curse them. The paternal aunt, who was often a ritual authority figure in families of matrilineal societies, made her authority felt in family matters when marriages were negotiated or children raised. When people left their homes to seek employment elsewhere, the ancestors 46 The renewed Bemba Catholic rites and prayers at funerals (Amapepo ya kulosha) of the Interdiocesan Pastoral Co-ordinating Team take account of this issue at various stages of the rites, including the isambo lya mfwa (the family meeting with the remaining spouse), the bupyani bwe shina (inheritance of the name -given to a relative of the deceased with similar character traits, who may take over some public functions of the deceased), and the kupasa icililo (official end of the funeral), offering prayers and Christian reflections for each stage.
lost much of their impact -not because Christians renounced them in solemn declarations in church, but because new life-situations had made them redundant.
On the other hand, an urban family may have been grounded in the Christian faith for many years, but the occasion of a visiting relative could bring back the whole weight of tradition and obligation. Out of nowhere and to the puzzlement of the priests, such Christians again embraced beliefs that they seemed to have long ago rejected. The spirit world was far from being static. Some spirits lost out to new social conditions, while new spirits and concepts, never heard of before, came to make their impact felt in new social situations. Where the churches and modern state institutions were absent from puberty rites, cleansing rites, healing rites or rites for protection against the consequences of trespassing important taboos, cultural ritual specialists could act with little supervision or peer review.
DEALING WITH WITCHCRAFT
A human person was supposed to be healthy, prosperous, living in harmony with the community and a good influence on society. Christians and non-Christians alike shared this basic outlook. When things were not working out, when disaster struck (death), or when sickness triumphed over attempts of healing, things were obviously not as they were supposed to be. Concepts of evil were tied to interpersonal relationships -a witch was responsible for the afflictions in the community.
Witchcraft could be acquired or inherited. Missionary studies attest that in pre-colonial times some forms of witchcraft could not be redeemed. The character of the witch was inherently bad, and the community had to make sure that a person was totally destroyed for fear that the spiritual substances enshrined in the body could be passed on or be reincarnated. We have accounts of various forms of poison ordeals narrating how convicted witches were killed and burnt to ashes, sometimes with extensive rituals, and their families sold into slavery (hence the association of slaves with witchcraft). 47 This view contrasted with the Christian faith that never The children in our boarding (barza) came to tell us about a man in the village who is ready to submit to the trial by poison. In the following morning, at the time of the public prayer, we warned the people that, if the villagers were to go through with the trial, we would send a report to Kampanda and ask that policemen be sent to arrest the man responsible for it. Later we were told of the motive behind the whole affair. … The man under accusation demanded that he be taken through the trial by poison to prove his innocence. Our decision ran contrary to the feelings of the people. Nobody was pleased. Our people are way of proving or disproving the innocence of a person under a serious accusation. This person is declared guilty if he fails to vomit the mixture. In that case, he will fall down and writhe, and the spectators will fall on him with their spears and axes and hack him to death, and his corpse will be cremated.
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The man above wanted to prove his innocence through the poison ordeal, which the missionaries prevented by force, threatening to involve the colonial powers which had outlawed witch finding. The accusers and the accused saw themselves in need of a forum in which one could prove or disprove witchcraft. The accusers wanted this forum to stop witchcraft attacks on their families and punish the guilty. The accused also wanted it in order to clear their names of the crimes of witchcraft that would continue to stick to them, turning them into outcasts in their own families.
Church and colonial powers outlawed the poison ordeal, while also being unable and unwilling to deal with the witchcraft or to acknowledge it. A forum for dealing with witches was established with the ng'anga the traditional healer and diviner, who fitted into the authority structures opened by chiefs, headmen and family heads. Operations of the ng'anga changed to fit the new circumstances. To avoid arrest, witch finding had to stay vague, or it had to be done away from the realm of the state under supervision of parallel authorities in a space constituted by chiefs and headmen.
Dialogue about witchcraft was not taking place between ritual authorities and the 49 Chibote Mission Diary, July 17, 1903. The text goes on to explain beliefs that people held, like the belief of witches to change into lions and other animals to kill their victims. It finishes with the assertion that people do not know of natural causes of misfortune; any sickness or evil that befalls a person is seen as a result of witchcraft of people who hate and who harm. The original translation reads "witchdoctor" instead of "witch." Usually the pejorative term "witchdoctor" referred not to the witch but to the healer/diviner who discerned the forces of witchcraft, though the figure of the "witchdoctor" also had a certain association with the occult, including the forces of witchcraft.
The quoted text, however, seems to refer to beliefs concerning the workings of the witch, not the "witchdoctor". The missionaries regarded such beliefs as superstitious; nevertheless, some diary entries show that early missionaries did believe in the existence of spiritual forces of witchcraft, in rare cases. See for example the following diary entry: "Fr. The witch finders and witch cleansers first invited people to bring all their charms, including protective ones, in the presence of the diviners (which many people did).
Then they proceeded to find out or "sniff out" the witches in the community with the help of their mirrors or other utensils. They made them confess and forced them to drink medicines or concoctions that would prevent them from practicing witchcraft again under the threat of a sure death. After payments of compensation were made to the harmed families, and of course to the diviners (and sometimes to the chiefs and headmen), they were now supposed to become reintegrated into the 50 Hinfelaar, History of the Catholic Church in Zambia, 122. community (at least in theory -in practice this was not always working), since they had been cleansed from their evil powers.
The success of the mcape movement and of other witch cleansing movements puzzled the missionaries. The following diary entry (Kabunda Mission Diary, September 25, 1934) shows that the association of the traditional diviner with the devil was coming to a logical dilemma:
Some more Christian victims of the village cleansing carried out by the mucapi at Kalaba: they were forced to drink the 'anti-witchcraft lotion', but at least they did not buy any of the stuff for further use. At the village of Chief Kale, the witchhunters have collected an impressive quantity of horns and other magical gadgets, mainly from some old pagans and from the Chief Kale himself.
We are also told that the village cleansing led also to the removal of a famous snake that had the reputation of being possessed by the Devil. According to the testimony of many serious, reliable witnesses, the way bamucapi proceed to 'cleanse' a village from all witchcraft can only be diabolical. All Christians are, therefore, obliged in conscience to abstain from direct participation in the proceedings. On the other hand, we can only be pleased to see full baskets of horns supposedly packed with magical bits and pieces (bones, hairs, nails, etc.) thrown away in the bush. That is a very strange sight to see bamucapi (witchhunters) neutralising the evil enterprises of baloshi (witches and witchdoctors and sorcerers) by magical means, as if the Devil were fighting against himself.
The following premises show the ambivalence with which missionaries linked the mucapi or mcape to the devil: (1) Witchcraft is evil; (2) the mucapi pretends to rescue people from witchcraft; (3) the mucapi works him/herself with the forces of the devil. We missionaries must not have any illusion about our Christians: witchcraft has still a great, almost unshakeable hold on them. We must not be surprised that the Chiefs and all men and women of good will are giving the bamucapi or witchhunters such an enthusiastic welcome: they see them as well-intentioned people keen on freeing the country from the underhand hateful activities of evil-intentioned people. Our Christian teaching does not do anything to rid the villagers of the threat of witchcraft. The stress is on to do something to free them of witchcraft. The bamucapi fulfils a practical function appreciated by the people.
52
After the mcape, other witchcraft eradicating movements swept through the country, on both wide and small scales. Some indigenous churches took up the quest of cleansing witches to reintegrate them back into the community after confession. In the 1950s up to the beginning of the 1960s, people brought heaps of charms to Al- Church workers were well aware that charms also remained important for Christians, who continued to use them for securing love and good luck, good businesses, protection or just for hunting. Nevertheless, there had developed in the Church a bias to look at those accused of witchcraft as sheer victims of wrong accusations.
Witch finders, according to the church discourses, would conveniently seek out the rich and successful and share the spoils. They would also mix into the equation some of the elderly and poor, or the beggars who were becoming a nuisance to their own families, to give further credibility to their divination practices. The Church looked at the accused as totally innocent of all witchcraft, sometimes overlooking that some of the accused were power-hungry, aggressive, and surrounding themselves with an aura that inspired fear. Declaring them as innocent came across as condoning their behavior. Some of the accused people were leaders in the church councils, and the priests seemed to be protecting them.
Nevertheless, the mcape movements showed that concepts of witchcraft were changing and were even adapting to a Christian framework and to judicial conditions that had outlawed the killing of witches. Pre-colonial Zambian approaches to witchcraft had left little chance for the witch to be "converted" to a life where witchcraft is abandoned. If the inherited soul of a person was itself rotten, then there was little chance for redemption for a real witch. Such ideas were chang- 
THE DISAPPEARANCE OF THE DEVIL IN THE MODERN PARADIGM
Starting from the 1950s, the devil disappears from the mission diaries. Missionaries saw less and less of the devil in the spiritual forces that affected people and more of a world of superstitious beliefs that needed to be eradicated -not through engagement with such forces but through the provision of modern education and healthcare. While in earlier paradigms the devil had been omnipresent in non-Christian cultures, he now nearly disappeared. Many thought that African epistemologies would slowly disappear with the arrival of the Western world in Africa (modern education, healthcare, scientific outlook, systems of law and institutions of the nation state), with the consequence that the ng'anga or mucapi would also lose the very ground he/she stood on. Many pastors feared to step on this ground and toss around with its forces; they feared that such an engagement would validate the very worldview that one was fighting. Also, many local Zambian Catholic priests and pastoral workers were afraid to step on this terrain, which was governed by its own sets of ritual authorities from which the Church had for a long time already excluded itself.
In many pre-Christian African cultures, God was approached either directly or through intermediaries. John Mbiti described in his reconstructions of African religions how people lived in an awareness of God's presence, though God was not approached lightly outside of calamitous situations. Intermediate spirits (of nature and of the dead/ the ancestors) interfered into the details of daily life. 54 The modern "enlightened" outlook on the world and on human life made God more remote to people's spiritual problems. Sickness and disease in this outlook are biological in nature, not spiritual; a sick person is referred to hospitals and clinics, not to priests. Frightening dreams and inner voices became a matter to be investigated in the realm of psychology, not spirituality. Moral decay in society became analyzed in reference to economic poverty and social change, not their spiritual causes and consequences. The rain that traditional religion had connected directly to God as his entry-point into human history was no longer a concern for communitarian prayers but for radio announcements by the meteorologists. Issues of human fertility also were transferred from the spiritual world into the competence of the modern medical establishment. The answers that the Church was giving to people's spiritual problems often became secular answers. People suffering attacks from witchcraft or demons needed counselling, not prayers. Church membership continued to grow, but for spiritual problems, people went to diverse prophets and the ever-growing armies of traditional healers with different sets of healing paradigms, outside the Catholic gates.
While the devil disappeared from Catholic theology, he did not disappear from people's minds but continued to develop into a powerful category of thought.
Apocalyptic descriptions of the devil or of biblical beasts with many heads and horns in a cosmic battle threatening the annihilation of a chosen community have appealed to Christians in stressful situations, who went on to apply them to the political realities that they experienced. Jehovah Witnesses waited for the Biblical Armageddon, the global fight of God against wickedness and evil to restore heaven on earth for the selected just ones. Such images gave them strength in their resistance, active or passive, against the colonial regime and the authority of chiefs and village structures. Lumpa adherents, the followers of Alice Lenshina whom they believed had risen from the dead to bring a message from heaven, applied apocalyptic images to the hostilities they encountered in their environment. Such images inspired them to enter the final destructive war against their enemies (1964 
CONCLUSION
Christian missionaries (and long before them Muslim traders) brought the concept of the devil to Zambia, but they did not invent notions of evil. People were well acquainted with ideas of utter evil -the concept of the witch is one of them.
The images of the devil that the missionaries spread needed to come alive through associations with people's own experiences and frameworks. If they did not, the devil remained an abstract spirit -hardly relevant for daily life. Where they met, however, demons became meaningful for people in ways that went beyond the catechism lessons taught by the missionaries. African Christians applied the concept of the devil to different situations than did the missionaries. They recognized his presence in witchcraft and the witches, while missionaries saw him in the opposite camp, in the witch finders, diviners and healers, as well as in cultural practices that
were not easily reconciled with the demands of the Gospel. Later, when the official Catholic Church became rather silent about the devil in its pronouncements, he remained a persuasive category of thought in local discourses and theologies that people applied to various political constellations. 
